"particularistic morality," especially in African societies (Schapera 1937:270).2
The first example is too vague to be scientifically useful, and the second is plainly misleading. The notion that ancestor worship is linked with "particularistic morality" is not untrue. The problem is that "particularistic morality" is not confined to ancestor worship, and ancestor worship has more attributes than can be described by "particularistic morality." Most religions contain injunctions as to right and wrong, good and bad. And all religions tend to re-inforce, to some extent, the ideals of behavior. But to point this out is no more than to observe that food does something for the human body.
Nutrition as a science did not progress until its students began to note which components in meat and vegetables are good for which aspects or processes of bodily growth. The science of anthropology cannot move forward by remaining at the level of general statements. We should try to ascertain what elements of ancestor worship are relevant to what sorts of ideals of behavior.
VARIETIES OF ANCESTOR CULTS AND VARIETIES OF HUMAN BEHAVIOR
The purpose of this paper is to explore some specific links between varieties of ancestor cults and varieties of human behavior. But instead of regarding the cult as "a force toward conformance with ideals of behavior" (as those accustomed to proselytizing religions such as Christianity would seem to perceive it), we hypothesize that ancestor worship is an essential expression of the inherent rules of behavior of the kinship system in the first place and of the society in general. In this work we draw some inspiration from a few scholars who have studied ancestor worship with respect to its association with social structure but depart from them in very important ways. Radcliffe-Brown, who described the specific "social function" of ancestor worship cults as the maintenance of social group solidarity in societies organized on the basis of lineages and clans (1945: 37ff.), was the pioneer among these few scholars. Without considering the differences in cult beliefs and practices from one case to the next, referring generally to certain South African societies, Radcliffe-Brown (1945:38) noted:
The effect of the impact of European culture, including the teaching of the Christian missionaries, is to weaken in some individuals the sentiments that attach them to 2 Other examples are Lowie (1924:174-175) , who states simply that ancestor worship is a widespread phenomenon in Africa, Siberia, and China but is generally not found in aboriginal North American cultures; and Wallace (1966) , who describes it merely as one of several kinds of "cults" in "communal religions." Norbeck (1961) makes but 3 passing references to the subject in his book, Religion in Primitive Society. their lineage. The disintegration of the social structure and the decay of the ancestral cult proceed together.
While stressing that social structure alone does not dictate the content of the religious beliefs, Middleton and Tait (1958:24ff.) likewise suggested that "ancestral cults" are especially likely to be found in societies where the political groupings are based primarily on unilineal descent groups. They discussed segmentary lineage systems of the type found among the Lugbara, Nuer, and Tiv as follows (Middleton and Tait 1958:24ff., italics added):
The form of the cults is segmentary, but their contents vary widely. On the whole they reflect cultural and ecological conditions of the society, in particular the sense of dependence upon human and social forces or else upon non-human natural forces, and the control or lack of control of the environment which determines such features of the world-view. The Lugbara, for example, have an elaborate ancestral cult. But the Nuer and Dinka have little regard for the ritual aspects of the ancestors and their main cult is that of God; sacrifices are made to refractions of God associated with the various segments of the society (Evans- Pritchard 1956) . This may reflect their greater ecological insecurity, their sense of dependence upon extrahuman forces and their realization of the weakness of human power to influence nature in general; whereas the Lugbara are very conscious of the importance of human effort in their productive agricultural economy. The Tiv have no ancestral cult, but their beliefs about tsav, essentially a representation derived from human ability, again reflect the self-confidence which infests their view of the relations of man to nature in agriculture and other pursuits (Bohannan 1953).
Swanson's analysis of ancestral spirit beliefs in The Birth of the Gods is the most systematic and extensive to date. Using a sample of 50 non-Western societies, Swanson divided ancestral spirit beliefs into four operational categories derived from ethnographers' statements:3 (1) "inactive," (2) "active," (3) "aid or punish," and (4) "invoked." He concluded: "There is a positive and significant relationship between the presence in a society of sovereign kinship groups other than the nuclear family and a belief that ancestral spirits are active in 3 By way of explicating the basis for his categorization, Swanson (1960:102) stated: "We shall classify the activities of dead ancestors in our sample into four categories. There are some cases in which the observers do not report that the dead influence the living. There are situations in which the deceased's influence is portrayed in such vague terms as bringing misfortune or playing pranks, but not further described. There are societies in which the departed aid or punish their descendants, implying that the living merit this assistance or punishment. Finally, we find societies in which the dead are invoked by their descendants. In this fourth case, the descendants have some claim upon, or power over the deceased relatives which they can exercise to guide the actions of the dead." human affairs" (1960:108) . That is, "ancestral cults" are significantly more likely to be found in societies organized on the basis of clans or lineages than in societies not so organized. Swanson's data also indicated no correlation between beliefs in "active ancestral spirits" and the presence of unorganized or nonsovereign kinship aggregates (e.g., phratries, kindreds, etc.).
However, there is a basic difference between the number of categories into which Swanson separated ancestral spirit beliefs and those which he used in the actual statistical tabulation of the data. In the latter operation Swanson combined the second, third, and fourth categories into a single class. Thus, his analysis utilized only a dichotomous coding for ancestral spirit beliefs: "inactive" versus "active in some fashion" (1960:103ff.) . This is perhaps inevitable since his second, third, and fourth categories are not mutually exclusive; the second is clearly a residual category.4 But the dual classification is not scientifically justifiable, because beliefs concerning ancestral spirits are much more complex than can be handled by a simple dichotomy.5 This failure prevented Swanson from pursuing the theoretical significance of variation in beliefs about "active" ancestral spirits.
TYPES OF ANCESTOR CULT
We offer a more differentiated scheme consisting of 7 types of beliefs about spirits of the dead, based on ethnographers' statements, and suggest specific theoretical links between the range of variation in beliefs and the differences in kinship systems. The 7 types are:
(1) Absence of Spirits-general absence of beliefs in the existence of human "spirits," "souls," "ghosts," etc.
(2) Neutral Spirits-general belief in the existence of spirits of the dead, but such spirits are not believed to have any active influence on the affairs of the living.
4 Cases come easily to mind which belong in both the third and fourth categories: "aid or punish" and "invoked." Among the Lugbara of East Africa, elders frequently invoke the help of their ancestors in maintaining their ritual and secular authority; but the Lugbara also believe that the ancestral ghosts act on their own to punish transgressions and to aid their descendants (Middleton 1960 (Middleton , 1965 . Similar beliefs obtain among the Tallensi of West Africa (Fortes 1959) and among the Tikopia (Firth 1967) .
5 This difficulty leads us to question some of Swanson's actual codings. For example, he codes the Nuer and Tiv as having beliefs in active ancestral spirits who "aid or punish living humans" and the Tallensi as having beliefs in active ancestral spirits that "are invoked by the living" (Swanson 1960:216 ). Yet Middleton and Tait (1958:24) state that ancestral cults are unimportant or non-existant among the Nuer and Tiv. Conversely, while it is true that the Tallensi do call upon their ancestors for assistance (Fortes 1959:64) , it is equally true that they believe that the ancestral spirits act independently to aid or punish (Fortes 1959: 43-46, 51-54, 56-59).
(3) Undifferentiated Spirits-general belief in the existence of spirits of the dead as a potential source of help or harm to the living, but no specific importance is attached to the spirits of ancestors or close kinsmen; if worshipped at all, spirits are worshipped generally without specific reference to ancestors or departed kinsmen.6 (4) Malicious-Capricious Ancestral Spirits-general belief in the existence of ancestral spirits and in their importance to the descendants' affairs; accompanied by fear of arbitrary harm from them.
(5) Punishing Ancestral Spirits-general belief in the existence of ancestral spirits and in their importance to the descendants' affairs; these spirits will punish neglect or serious moral or ritual transgressions but do not actively help their descendants.
(6) Rewarding-Punishing Ancestral Spirits-general belief in the existence of ancestral spirits and in their importance to the descendants' affairs; these spirits are as a rule helpful to their descendants but will also punish neglect or serious moral or ritual transgressions.
(7) Benevolent-Rewarding Ancestral Spirits-general belief in the existence of ancestral spirits and in their importance to the descendants' affairs, but with no fear of harm or punishment from them. They are believed to give help whenever possible and to reward good without punishing the bad.
Inherent in the definitions of these types are five belief elements. These are shown diagrammatically in Table 1 .
We have tried to define the seven categories in such a way that any variety of beliefs about the spirits of the dead may be classified in one of them. Societies which are normally regarded by anthropologists as practicing "ancestor worship" fall only in types 4, 5, 6, or 7. But the first three types are necessary to reveal the entire range of such beliefs.
ETHNOGRAPHIC EVIDENCE FOR THE SCHEME
Examples of societies holding each of the 7 types of beliefs about spirits of the dead are given in Table 2 .
DOMINANT KINSHIP DYAD AND ANCESTOR CULT
Having defined the range of variation in ancestral spirit beliefs, we are now prepared to examine how it is related to patterns of social behavior by way of kinship systems. We do not presume complete identity in any culture between its kinship system and its pattern of social behavior in general. But we do presume a fundamental and ascertainable continuity between them. The kinship system of It is also interesting to note the relationship between early childhood conditioning, the family situation, and the religious system. The Manus attitude toward the spirits is a composite of the attitudes of the child towards the father and of a man towards his children.
More recently Fortes (1959:30) expressed the same view in his work on Tallensi religion:
In the most general terms, therefore, the ancestor cult is the transposition to the religious plane of the relationships of parents and children; and that is what I mean by describing it as the ritualization of filial piety.
It is interesting to note that, except for putting the link in a somewhat more specific focus, Fortes' observation has not advanced our investigation into the connection very far. We submit that the reason for this is that Fortes (as did Radcliffe-Brown, Middleton and Tait, and Swanson) has concentrated on kinship structure to the neglect of its content.
The meaning and significance of content and its component attributes, as distinguished from structure and its component dyads, are detailed in 3 papers concerning our Dominant Kinship Dyad hypothesis (Hsu 1961 (Hsu , 1965 (Hsu , 1966 and one forthcoming book (Hsu 1969a ). Briefly, a dyad consists of two individuals, each standing in some role vis-a-vis the other. Examples of dyads in the kinship sphere are those of husband-wife, father-son, and so forth. Each dyad has certain intrinsic and characteristic qualities of interaction. These qualities are termed attributes. Examples of attributes are continuity (the tendency for a relationship to last a long time for no functional reasons), inclusiveness (the tendency for parties to one tie to tolerate or welcome sharing it with others), and so forth.
In many a kinship system one or two dyads are dominant, being more important than the other dyads. When this occurs, the inherent attributes of the dominant dyad (s) tend to prevail over the attributes of all other dyads in the system and beyond it. The overall organization of the attributes of all the dyads under those of the dominant dyad is the content, in contrast to the overall or-ganization of the dyads, which is the structure. Content gives orientation to the system; structure provides the support for it.
We submit that viewing kinship systems in terms of their content, using our analytically derived attributes, can enable us to extend our understanding of the role of ancestor worship in human society and culture much further than has hitherto been possible.
For example, according to our Dominant Kinship Dyad hypothesis (Hsu 1965) a father-son dominated kinship system will exhibit strongly the attributes of continuity, inclusiveness, authority, and asexuality. By our definitions the first three of these attributes are expressive of an approach to life characterized, among others, by maintenance of ties with the past, close links between generations, high value accorded to and respect for age, the normality of intervention by elders in the affairs of the younger members, and duties and obligations between superiors and subordinates. Therefore, we expect a kinship system dominated by the father-son dyad to be associated with a strong and positive ancestral cult (type VII beliefs), since respect and idealization of the dead, ritual attention to ancestral spirits, and the notion of their benevolence to their descendants are logical extensions of their behavioral characteristics among men.
Conversely, according to the same Dominant Kinship Dyad hypothesis a husband-wife dominated kinship system will exhibit strongly the attributes of discontinuity, exclusiveness, volition,7 and sexuality. Again, by our definitions the first three of these attributes are indicative of an approach to life characterized, among others, by flimsy ties with the past, the notion that each generation replaces the last, devaluation of old age, the idea of self reliance, and minimization of differences between superiors and subordinates. Consequently, we expect a kinship system dominated by the husband-wife dyad to be associated with no ancestor cult (type I or II beliefs), since these behavioral characteristics are incompatible with the requirements of such a cult.8 7 In the original statement of the Dominant Kinship Dyad hypothesis (Hsu 1965) this attribute was termed "freedom." This term has since been changed to "volition" because the latter term is freer from popular connotations.
8 Our hypothesis does not presuppose that kinship dominance is necessarily a feature of all human societies. It is possible that in some societies the dominant social relationship is not a kinship one. For example, from existing ethnographic data we receive the impression that perhaps no one family relationship is dominant in the society of the Kung Bushman, since all social ties are rather unstable. If we shift our concern slightly from kinship per se to a consideration of the dominant relationship in the individual's environment in determining his characteristic interpersonal behavior, we may be able to hypothesize that here the dominant relationship is one between the individual Kung and the harsh environment of the Kalahari Desert. The physical environment does not allow permanence or the development of strong The attribute of sexuality in husband-wife dominance expresses itself in malefemale closeness, which enlarges the separation between the generations just as asexuality in father-son dominance abets the ties between the generations. Sexuality, therefore, contains elements indirectly opposed to an ancestor cult, in contrast to asexuality which contains elements supportive of it.9
We expect a mother-son dominated kinship system to be associated with beliefs in "undifferentiated spirits" (type III). This prediction follows from the attributes of discontinuity, inclusiveness, dependence, diffuseness, and libidinality intrinsic to the mother-son dyad (Hsu 1965) . Dependence is similar to interpersonal ties (Thomas 1958:87). The band is necessary for survival, and the overriding need for co-operation makes any friction within it intolerable. This results in the frequent fission of social groups and family ties among the Kung (Thomas 1958:10-11, 86-87, 157-158, 224).
The possible effect of the material environment on social relationships is interesting and has been pursued by some anthropologists (Foster 1965 , with respect to peasants, and Lewis 1959 and 1966 , with reference to urban poor). But those interested in the effects of the material environment have so far concerned themselves only with its harshness and limitations but never with its over-abundance and over-affluence. What is extreme wealth doing to contemporary human relationships in the United States? How far is the Kwakiutl preoccupation with status through destructive potlatches related to the ease with which they can acquire wordly goods? However, looking over the known societies and cultures the case of the Kung Bushman can at best be regarded as an aberrant one, for typically man's most important preoccupation is with his social relationships, not his physical environment (see fn. 9 below).
9 The extent to which the attributes of the dominant dyad prevail over those of nondominant dyads may vary from one social system to another. At this stage of our research on the Dominant Kinship Dyad hypothesis we have found two major sources of variation: (A) the attributes of some dominant dyads are mutually supportive while others are not; husbandwife and father-son dyads happen to be examples of the former while mother-son and brotherbrother are examples of the latter (see Hsu 1965 :647-648); and (B) where not one but two dyads are dominant, or where one dyad is dominant but another one occupies the position of subdominance, there is likely to be a "blending" of the dominant attributes, as in the Japanese system where father-son and mother-son dyads occupy respectively the position of dominance and sub-dominance (Hsu 1969b ). Though we do not yet have all the facts and definitive conclusions, our survey of the ethnographic data up to this point indicates that the phenomenon of kinship dominance may be separated into the following classes: (1) single dyad dominance, (2) dual dominance, (3) one dyad dominance with subdominance by other dyads, (4) multiple dominance, and (5) no dominance. From this angle we may question the validity of the statements of those writers who stress the effect of physical environment on patterns of social relationship. The possibility at least exists that, for example, the supposed effects of the harsh environment on Kung Bushman society (mentioned in fn. 8 above) are due to the fact that the kinship system had no dominant dyad and therefore had no strong orientation in the first place to guide the people in their quest for life and fulfillment. The observable fact among mankind is that there are different approaches to success and happiness just as there are to failure and misery. European mercantilism and industrialization were preceded by poverty and oppression among European peasants no less grinding than that of their traditional Chinese counterparts. But such poverty and oppression did not serve as Chinese incentives for comparable Chinese economic development. authority and inclusiveness, and, to that extent, the effect of the mother-son dominance is similar to that of the father-son. However, discontinuity cuts down the link between generations, and diffuseness spreads out the directions of dependence so that the object of dependence is not as clearly channeled as in the case of the father-son dyad. For this reason ancestral spirits are likely to be merged with (or undifferentiated from) all other sources of dependence in the spirit world. The attribute of libidinality is more diffused than sexuality, but to the extent that it is similar to the latter it will reduce cross-generational ties.
The attribute of dependence expresses itself in the attitude of wishing to be unilaterally reliant upon others, and the attribute of diffuseness (aided in this case by inclusiveness) expresses itself in the tendency to extend this desire in all directions. Under these conditions it seems likely that the general attitude of reliance on others (dependence) will be expanded to the dead as well as the living. Further, it is likely that the spirits of the dead will not be differentiated into kinsmen and unrelated persons (diffuseness), but instead all ancestral spirits will be treated as equally likely sources of dependence (inclusiveness). The fourth attribute of the mother-son relationship, discontinuity, probably weakens the ties between the living and the dead.
The situation is more complicated in societies where the mother-daughter dyad is dominant in the kinship content. Like the mother-son dyad, this kind of kinship system has dominant attributes of inclusiveness, diffuseness, and dependence. However, unlike the discontinuous mother-son dyad, the motherdaughter relationship has the attribute of continuity (as does father-son). On the basis of these attributes alone, we would expect similar attitudes toward spirits of the dead as in the mother-son dominated case, but with greater importance accorded to ancestors because of the attribute of continuity, i.e., more strongly held beliefs in "undifferentiated spirits" (type III beliefs).
However, another crucial factor enters into the situation. Of the basic kinship dyads considered, the mother-daughter dyad alone does not include a male role as part of the dominant relationship (sister-sister systems are not considered here). Usually mother-daughter dominance is found in social systems where institutional features undermine the authority position of males. These features, coupled with the fact that continuity in the female line enhances the importance and authority of women, seem to be at the root of male ambivalence. Motherdaughter dominance occurs in many parts of the Caribbean where males are frequently absent from the household or have low economic status (Smith 1956; Solien 1959 Solien , 1961 Otterbein 1965) as females-the bearing of children-is not seriously altered in the latter cases. But in the former, that of males, the exercise of authority is affected. Hence, we may reasonably expect male ambivalence in mother-daughter dominated kinship systems and expect it to lead to an equally ambivalent, perhaps hostile, attitude toward the departed spirits. For this reason, we also suggest type IV (maliciouscapricious) and V (punishing) spirit beliefs as likely possibilities under this kind of kinship.
We expect a brother-brother dominated kinship system to be associated with beliefs in "punishing" and "rewarding-punishing" ancestral spirits (types V and VI). This prediction comes from the attributes of discontinuity, inclusiveness, rivalry, and equality. Equality is compatible with horizontal inclusiveness; rivalry complements inter-generational discontinuity. Given these sets of attitudes, intergenerational rivalry is a likely feature of brother-brother dominated kinship content. And each generation of brothers is likely to regard its father's generation with a good deal of ambivalence. This would account for the projection of negative (punishing) behavior toward ancestors. On the one hand the older generation is the source of benefits and status; on the other, it is the agent of control and discipline, and is reluctant to relinquish its power and authority. The result is an ambivalent attitude toward the spirits of the dead. Their importance is recognized, but they are still seen as potentially hostile rivals who may seek revenge or at least continue to act as agents of social control who punish their descendants' transgressions.
In short, based on the reasons given above, we suggest that societies in which the husband-wife dyad is dominant in the kinship system are most likely to be associated with type I or II spirit beliefs; mother-son dominant systems with type III beliefs; mother-daughter systems with types III, IV, or V; brotherbrother systems with type V or VI; and father-son dominated kinship systems with type VI or VII spirit beliefs.
These predictions, based on a consideration of the intrinsic attributes of the respective dominant kinship dyads, are summarized in Table 3 .
CAUTIONS AND CONCLUDING OBSERVATIONS
We do not intend to imply that kinship content is the only factor related to beliefs about the dead. It is not. Nor do we intend the predictive statements made above to be taken as causal ones. They are, rather, statements of relative probabilities. That is, a strong, positive ancestral cult is more likely to be found in a society where the father-son relationship is dominant than in one where the husband-wife dyad is dominant because such beliefs are more compatible with the attributes stemming from the former kind of kinship than from the latter. Finally, we are not trying to refute in principle the findings of Radcliffe-Brown, Middleton and Tait, or Swanson concerning the relationship of social structure and ancestral spirit beliefs. Their views and ours are complementary, not conflicting; but ours go farther than theirs. Indeed, there is a high degree of correspondence between kinship structure and kinship content. This does not mean that all societies with patrilineal descent and formally organized patrilineages or patri-clans will necessarily have kinship content dominated by the father-son dyad. It does mean that a society with patrilineal descent and the formation of lineages or clans is more likely to exhibit father-son dominated kinship content and, consequently, is also more likely to develop a more positive ancestral cult in our terms. In short, certain kinds of social structure and beliefs about the dead are more compatible with some kinds of kinship content than they are with others. It goes without saying that the predicted association between the types of beliefs about ancestral spirits and kinds of kinship content is not a perfect one. In addition to the fact that kinship content is not the only variable affecting a people's belief system, there is also variation in degree of dyadic dominance in different social systems (see fn. 8). For example, if more than one dyad is dominant, more than one set of attributes will naturally become dominant. In that event the expected beliefs must be somewhat different in direction. For example, co-dominance of the father-son and brother-brother relationships will lead to a more positive attitude toward ancestral spirits than dominance of the brotherbrother dyad alone-because the added father-son attributes of continuity and authority tend to counter those of discontinuity, equality, and rivalry. On the other hand, it can be expected to have a "less positive" attitude than one where only the father-son dyad is dominant.
For a quantitatively oriented testing of our hypothesized links between spe-cific types of kinship dominance and patterns of belief about and treatment of ancestral spirits, we have devised an alternative method of analysis. This involves the rating of societies on the basis of the presence or absence of 26 specific elements of behavior connected with departed ancestors. This method together with some results will be given in a later publication. The major aim of this paper is to present a more precise scheme for, and a more productive approach to, the study of ancestor worship than those which have so far appeared. 
